arly literature that Josephus describes a second group of Essenes that practiced marriage for the sake of procreation (J.W. 2. and that many of the Qumran scrolls, e.g. the Damascus Document, in fact do contain material con cerning women, the picture of Qumran as a celibate, quasi-monastic community dominated the fi rst forty years of research. 4 Th is situation began to change in the early 1990's through the work of such scholars as H. Stegemann, L. Schiff man, E. Qimron and especially E. Schuller. 5 Th e change came about not so much because new evidence came to light, although certainly the pool of evidence became deeper and wider as more and more manuscripts were published, but because these scholars broadened their focus to take in the references to women and to try to understand these references in the wider context of Dead Sea Scrolls scholarship.
In this paper I will attempt a somewhat systematic look at what information the Qumran Scrolls can give us about women. Th is attempt is fraught with several methodological diffi culties. First, the corpus of the Qumran Scrolls is not in itself coherent. Rather, the scrolls are the fragmentary remains of what I understand to be the collection or library of the group of Jews that inhabited Qumran from the late second century b.c.e. until its destruction by the Romans in 68 c.e. 6 Th e fact that I identify it as a collec- tion or a library indicates a certain coherence, and these scrolls are a deliberate collection that betrays a particular group identity within the Judaisms of the period. First, it is mainly a collection of religious documents. Th ere are very few personal business documents that have so far surfaced among the scrolls stored in the caves, as there were at Masada, Nah . al H . ever or Wadi Murabba'at. 7 Th ese were not refugee caves, but storage caves. Second, the majority of the non-biblical scrolls, and particularly the compositions that were unknown prior to the discoveries at Qumran, betray certain traits and biases that identify them as the property of a particular Jewish group, not a random sampling of the diff erent Judaisms of the period. Th ese include an adherence to the solar calendar, a particular style of bib lical interpretation, a distinctive vocabulary, and a distinct set of legal regulations. Further, the collection is also defi ned by what is not there: there are no works identifi ed as Pharisaic (e.g. Psalms of Solomon), no "pagan" compositions, 8 and no early Christian works. 9 Th us there is an intentional collection to examine. But the fact that it is fragmentary means that at best we have only a partial picture, and the picture we do have is an accident of preservation.
Another methodological peril is the fact that we are dealing with a literary corpus. Th e literature within this corpus is written (com posed, redacted, copied) by men for a male audience; therefore what they do have to say about women is primarily prescriptive and pre sents what is to them the ideal situation. It may have very little to do with the reality of women's lives in the Second Temple period. 10 It is also important to bear in mind the social location of this liter ature. It is the collection of a Jewish group that had the time and means to write about, meditate on and practice a particular way of life without, evidently, concerns about day-to-day existence. Further, it presupposes an androcentric social order. In other words, it is the product of a social elite. So the slice of Jewish life in the Second Temple period that we are investigating through this literature is a very narrow slice. However, with these problems in mind we may at least begin to sketch in the presence of women described by the Qumran Scrolls, from which they have been so glaringly absent.
We will begin fi rst with the legal texts dealing with marital rela tions and women's biology and sexuality. Following this we will exam ine those texts which either discuss or assume the participation of women in the ritual and/ or worship life of the community, paying particular attention to the roles that women could play and the rank, if any, that they could attain. 11 Th e second major section of the paper will investigate the archae ology of Qumran, especially the small fi nds and the gender of the skeletons in the excavated graves, for evidence of the presence of women in that particular place during the approximately two cen turies in which the settlement at Qumran existed. Finally, I will attempt to put all this evidence in a wider context, and in particu lar attempt to resolve the question of the identifi cation of the Qumran community with the Essenes.
Th ere are a large number of manuscripts that deal with legal pre scriptions, in one way or another. For our purposes "legal prescrip tions" or "regulations" refer to legislation that usually has a strong scriptural base, is generally applicable to all Jews (whether or not all Jews followed the particular regulation), and does not refer to a specifi c organized community structure. 12 For example, legislation in the Qumran scrolls concerning Sabbath observance (binding on all Jews) would fall under the rubric "legal prescription," while the initiation procedure for entrance into the community would not.
11 Th ere are two sources of texts about women in the Qumran Scrolls that we will not be able to discuss owing to space constraints. Th e Wisdom compositions portray in more general, less prescriptive terms Jewish society and women's place within it. Th e "literary" compositions (e.g. the Genesis Apocryphon) present a fi ctionalized view of women and are therefore only marginally relevant to determining the actual place of women in the community portrayed in the Qumran corpus.
12 Th is defi nition follows that of Charlotte Hempel, Th e Laws of the Damascus Document: Sources, Traditions and Redaction (Leiden: E. J. Brill, 1998), 25-6.
One diffi culty that arises concerns the distinction that is usually made between sectarian and non-sectarian documents. 13 For exam ple, the book of Deuteronomy was found at Qumran in multiple copies; however, it is not considered to be the exclusive property of the community there, proclaiming their own distinct ideology, but to be an authoritative book for all Jews of the period. On the other hand, most scholars agree that the Community Rule is the exclu sive property of the Qumran community, proclaiming its distinct ide ology over against other Jewish groups of the period. Th us, the question of "sectarian" vs. "non-sectarian" is important in deter mining the particular stance of the Qumran community, concerning women or anything else. Since I view the Qumran scrolls as a delib erate and particular collection, my assumption is that overall the scrolls are ideologically in agreement (although it is always possible to discover internal contradictions). Happily, the legal texts are largely compatible with each other and do betray a bias of interpretation that often contrasts with that found in other legal systems, most prominently that of the later rabbis. 14 Th erefore it is methodologi cally appropriate to treat them systematically.
As might be expected, much of the legislation that specifi cally applies to women has to do with marriage, sexuality, and women's bio logical functions that impinge on ritual purity (e.g. menstruation and childbirth). We will begin with the regulations concerning marriage.
It is important to emphasize from the beginning that the texts containing regulations concerning marriage regard marriage as a nor mal state for both men and women. Th e Damascus Document, which contains the majority of the marriage regulations, states, "And if they live in camps, according to the rule of the land, taking wives and begetting children, they shall walk according to the Law . . ." (CD VII, 6-7). Th is passage, which begins with the adversative clause M)w ("and if "), seems to distinguish those who dwell in camps, marry and have children from others who do not; that is, marriage does not seem to be considered the only legitimate path to follow. Th is would imply that there are those who choose not to marry. 15 For those who do marry, the Damascus Document declares that mar riage should be governed according to the Torah. In another exam ple, the Rule of the Congregation specifi es that a man is eligible to marry at the age of twenty, 16 although no comparable age is given for the female partner.
Th e legal regulations do, however, place restrictions on marriage. Th ere are forbidden unions outside of those enumerated in the Torah. 4QMMT B 48-49 enjoins male Israelites to shun "any forbidden unions" (rbg [h] tbwr([t) and be full of reverence for the sanctuary (#rqmh). 17 Th e Damascus Document (CD V, 9-11; 4QD e 2 ii 16), 4QHalakhah a (frag. 12) and the Temple Scroll (11QT a LXVI, 15-17) forbid uncle-niece marriage; the prohibition is based on Lev 18:12-14, in which sexual relations between a nephew and his aunt are for bidden. Th e exegetical position of the three documents cited above is that "the commandment concerning incest, written for males, is likewise for females" (CD V, 9-10). Th erefore a niece is prohibited from marrying her uncle. 18 Th e Damascus Document (4QD f 3, 9-10) also contains the statement that a woman's father should not give her "to anyone who is not fi t for her," evidently referring to for bidden degrees of marriage, or perhaps some overt incompatibility. Th e regulation is based on Lev 19:19, which forbids "mixing" (My)lk) improper kinds of animals, seeds or cloth. Th is prohibition of "mix ing" is also used to condemn marriage between the 15 See Qimron, "Celibacy," 289-91, who argues that "those who walk in the perfection of holiness" (CD VII, 5) abstained from sexual relations because of purity concerns. See also C. Hempel, "Th e Earthly Essene Nucleus of 1QSa," DSD 3 (1996) 253-69 (266), who states "the protasis clearly presupposes that an alterna tive lifestyle from the one in the camps with wives and children did exist."
16 Contra Talmudic law, in which twenty is the terminus ante quem for marriage (b. Qidd. 29b). priestly and lay orders (4QMMT B 80-82). All of these statements about forbidden unions appear to be polemical; that is, they are inveighing against the practices of other Jewish groups of the period.
Th e Qumran documents also betray a strict attitude toward polygamy and divorce. Both polygamy and divorce are allowed according to the Torah (Deut 21:15-17; Deut 24:1-4). However, according to the Damascus Document, polygamy is a form of twnz (usually translated as "fornication"):
Th e 'builders of the wall'. . . are caught twice in fornication: by tak ing two wives in their lives, even though the principle of creation is 'male and female he created them' and the ones who went into the ark 'went in two by two.' And concerning the prince it is written 'he shall not multiply wives for himself. . .' (CD IV, 19-V, 2).
Th e prohibition of polygamy is made by reference to the stories of creation and the fl ood, as portrayals of God's real intentions for humanity, and capped by the citation from the Law of the King (Deut 17:17). 19 Th e Temple Scroll also prohibits polygamy for the king (11QT a LVII, 17-19).
Th e evidence on divorce is more mixed. Th ere are various state ments that indicate that divorce was tolerated (e.g. 4QD a 9 iii, 5; 11QT a LIV, 4). However, the "Law of the King" in the Temple Scroll prohibits divorce for the king:
and he shall take no other wife in addition to her for she alone will be with him all the days of her life (11QT a LVII, 17-18).
It does permit remarriage after the wife's death. Th is passage, how ever, only applies to the king; it is possible that it should be extra polated to apply to all Jews, but that may be a risky assumption. Th e passage from the Damascus Document discussed above may also be understood to prohibit divorce, but it may simply support serial monogamy. Th e interpretation of the passage hinges on the under standing of the word Mhyytb ("in their lifetime") which, with a 3mpl suffi x, refers to men. Are men prohibited absolutely from having more than one wife (thus precluding any second marriage, includ ing one following divorce), 20 or does it only prohibit having two wives at the same time? 21 Th e most that can be said is that divorce is nowhere forbidden for all Israelites, although (in light of the prohi bition of divorce for the king) it may have been less frequent among the Qumranites than among Jews outside the community. 22 Th is is, however, speculation.
Th e impact of these marriage regulations on the actual lives of women is diffi cult to gauge, but the regulations, if followed, would have resulted in fewer marriage partners for women, since more types of marriage (including polygamy) were forbidden. Th ere is not, to my knowledge, any specifi c discussion of the duty of levirate mar riage 23 in the Qumran scrolls, but the prohibition of polygamy would have made its fulfi llment more diffi cult.
Closely related to the regulations concerning marriage are the rules concerning sexual relations, since for all Jews in this period mar riage was the only legitimate venue for sexual intercourse. Many of the statements in the Scrolls concerning sexuality refl ect general Jewish morality at the time: women must be virgins at the time of their fi rst marriage, sexual activity for women outside of marriage was forbidden, with adultery considered especially heinous, and the main purpose of sexual activity was procreation. However, the Qumran scrolls do betray a stricter attitude toward sexual activity even within marriage. Th e Damascus Document declares: "And whoever approaches his wife for twnz ("fornication"), which is not according to the rule, shall leave and not return again" (4QD b vi, 4-5; 4QD e 7 i, 12-13). Th e meaning of twnz in this context is enigmatic; does it mean intercourse during pregnancy or menstruation, some form of "unnatural" sexual activity such as anal or oral intercourse, or sim ply sex for pleasure? 24 Th e Damascus Document elsewhere specifi cally prohibits intercourse during pregnancy (4QD c 2 ii, 15-17; the prohi bition also includes homosexual intercourse). It is possible that the Damascus Document (4QD c 2 i, 17-18) also forbids intercourse on the Sab- 21 Vermes, "Sectarian Matrimonial Halakhah," 197. 22 Although it is beyond the scope of this paper, it should be noted that the gospels record a logion of Jesus prohibiting divorce and remarriage (Matt 5:32 [except for fornication], 19:9; Mark 10:11-12; Luke 16:18). Paul likewise prohibits divorce and remarriage (1 Cor 6-7).
23 Th e duty of a deceased husband's brother to marry a childless widow in order to produce an heir for the dead husband's estate (Deut 25:5-10 25 Both the Damascus Document (CD XII, 1-2) and the Temple Scroll (11QT a XLV, 11-12) forbid sexual intercourse within the city of the Temple for purity reasons. 26 Th us the legal regulations of the Qumran scrolls places restrictions on sexual expression for both women and men that are more severe than those of the Torah. Th ese rules, combined with the greater restric tions on marriage, polygamy and possibly divorce, may have resulted in a greater proportion of unmarried persons in the community at any given time; marriage may not have been so attractive or easy to contract for this group. 27 Purity regulations are of great signifi cance for anyone who wishes to investigate legal regulations concerning women in the Qumran Scrolls. Since many of the purity regulations concern bodily secre tions, women (who experience the regular fl ow of menstruation as well as the secretions of childbirth) are particularly subject to the rules of purity.
4QPurifi cation Rules A places stringent restrictions on a men struating woman or one with abnormal bleeding. Th ey are not to "mingle" in any way because they contaminate others; anyone who touches another who is impure through bodily fl ows likewise con tracts impurity for the full seven days (see also 4QD a 6 ii, 2-4). Th is extends the commandment in the Torah, in which the person who is touched becomes impure only until sundown (Lev 15:21-23). Th e practical implications of the heightened consequences of touching an impure person are seen in the Temple Scroll, which calls for spe cial quarantine areas for menstruants and postpartum women (as well as those men with genital fl ux or anyone with skin disease) out side every city in Israel (11QT a XLVIII, 14-17), 28 and in the War Scroll, where women (and children) are banned from the war camp in order to prevent impurity due to 25 Understanding Mwyb as an absolute; so G. Although pregnancy itself does not cause ritual impurity, the death of a fetus in utero did, according to the Temple Scroll.
And if a woman is pregnant and her child dies within her womb, all the days which it is dead within her she shall be impure like a grave; every house which she enters will be unclean with all its utensils for seven days; and everyone who comes into contact with her shall be impure up to the evening . . . (11QT a L, 10-12 ).
Th is ruling comes from an analogy: if a person fi nds a human bone in an open fi eld or a grave, they become impure; a woman is like an open fi eld or a grave, therefore the dead thing inside her con veys corpse uncleanness. 30 All of these purity regulations would have placed a heavier burden on women in the community than would adherence only to the injunctions of the Torah.
We have been dealing with legal regulations that, while found only in the Qumran Scrolls and betraying their exegetical position, were meant to apply to all Jewish women. Th e Scrolls also present us with statements concerning women's participation in the life of the community that presumably adhered to those legal regulations.
Th ere are several texts that preserve prayers and blessings applic able only to women, indicating that women participated in the rit ual life of the community, at least in a limited way. 4QPurifi cation Liturgy (4Q284) contains a purifi cation ritual for a woman follow ing menstruation (frgs 2, col. ii and 3). Th e text mentions "food" and "seven days"; presumably the woman abstained from the pure food of the community during her period. Following mention of sun set on the seventh day (the time of the ritual bath), frg. 2, ii, 5 pre serves the beginning of a blessing evidently spoken by the woman: "Blessed are you, God of Israel . . ." Frg. 3 contains a response from a male offi ciant (a priest?). 31 29 Men rendered impure through involuntary ejaculation are also banned from battle (1QM VII, 6). 30 Th is ruling is in direct contradiction to the rabbinic ruling in m. H . ul. 4.3, which states that the womb makes the fetus a "swallowed impurity"; that is, it does not convey corpse uncleanness until it leaves the womb. See Crawford, Th e Temple Scroll, 45.
31 4Q512, another purifi cation liturgy, contains a series of blessings spoken by a male thanking God for purifi cation after various types of uncleanness. However, frg. 41, 2 inserts above the line h#) w) #y), thus implying that women as well as men participated in these rituals.
4Q502 is an intriguing text belonging to the Qumran community that its editor identifi ed as a Ritual of Marriage, 32 although others have suggested that it is a "golden age ritual" or a New Year fes tival. 33 In it, men and women are paired together by age group, and the names assigned to these age groups at least sometimes have the function of titles, such as "daughter of truth," (frg. 2, 6), which is parallel to the epithet "sons of truth" in 1QS IV, 5-6; "adult males and adult females," (frg. 34, 3); "brothers," (frg. 9, 11); "sisters," (frg. 96, 1); "male elders," (frg. 19, 5); "female elders," (frg. 19, 2, frg. 24, 4); "virgins," (frg. 19, 3); and "young men and young wo[men]," (frg. 19, 3). Th e ritual is a community rite which thanks and praises God. In frg. 24, 4 a woman is described as follows: "[and] she will stand in the assembly of male elders and female elde[rs?] . . .," thus clearly identifying "female elder" as a title for certain women in the community. 34 Whatever the true purpose of this ritual, it describes women participating in the worshipping life of the community, and belonging to particular defi ned groups within the community.
Another defi ned group of women appears in the Cave 4 frag ments of the Damascus Document, which indicates that at least some women in the community were given the honorifi c title " 35 Translations of hmqwr vary; the root Mqr means "variegated, multi-colored," and the noun form usually means "embroidery" or "multi-colored fabric." It occurs elsewhere in the Qumran literature with that meaning (e.g. 4QShirShabb, 1QM, 4QpIsa a ). Th at meaning does not appear to fi t the context here; hence the variety of translations in the midst [of the congregation]" (4QD f 7 i, 13-15). Two things are clear from these lines: women could attain the status of "Mother," and that status, although acknowledged and honored, was of less consequence than the status of "Fathers."
Women also had particular roles to play within the life of the community. Th e Damascus Document gives women the responsibil ity of examining prospective brides whose virginity prior to marriage had been questioned. Th ese "trustworthy and knowledgeable" women were to be selected by the Overseer (rqbm), the chief offi cer of the community (4QD f 3, 12-15). According to the Rule of the Congrega tion (1QSa), after marriage a woman "shall be received to bear wit ness (dy(l lbqt) concerning him (about) the commandments of the Torah . . ." (1QSa I, 11). Although there is dispute about the precise nuances of the woman's responsibility, 36 it is clear that women were considered eligible after marriage to give testimony.
in the literature. George Brooke has recently argued that the pri mary meaning of the root Mqr should be taken seriously, so that hmqwr would denote a tangible thing, possibly "a piece of embroidered cloth associated with priestly status" (G. Brooke, "Between Qumran and Corinth," Dead Sea Scrolls con ference at the University of St. Andrews, June 26-28, 2001). J. F. Elwolde, on the other hand, has focused on the Septuagint rendering of two words from the root Mqr in Ezek 17:3 and Ps 139:5, where the Greek words ηγημα ("leadership") and "υποστασις" ("essence") are used respectively. Th us he argues for a secondary mean ing of Mqr as "essential being," "authority," or "status," based on "the metonymy of expensive clothing/covering and the power represented by it." (J. . Finally, in a recent article, Victor Hurowitz proposes that the hmqwr found here has nothing to do with the hmqwr meaning "embroidery," but instead comes from the Akkadian word rugummû, which means "legal claim." Th is would involve a qof/ gimel interdialectical interchange. V. Hurowitz, "hmqwr in Damascus Document 4Qd e {4Q270} 7 I 14," forthcoming in DSD. Elwolde's argument appears most convincing to the present author, hence the translation given above.
36 Th e history of the interpretation of this phrase is in itself a lesson in gender bias. Th e original editors took it at face value, understanding it to mean that women could give testimony However, she is not eligible to give testimony generally, but only concerning her husband. 37 Th is would imply that the testimony concerned matters that were private between a husband and wife. Perhaps her responsibil ity lay in the area of sexual purity, in which a woman would by necessity need to be fully instructed. 38 Several texts indicate that women were expected or allowed to be present during the rituals of the community, and to participate in its daily life. Th e Rule of the Congregation I, 4-5 gives instructions for the assembly of the congregation: "When they come they will assemble all who come, including children and women, and they will recite in [their hear] ing [a]ll the statutes of the covenant and instruct them in all their commandments lest they stray in their errors." I understand the Rule of the Congregation to be describing actual assemblies during the history of the community and not merely an assembly at some projected "end of days." 39 Th erefore I would argue that women and children participated in these assem blies, as they did also in the public liturgy in 4Q502.
Finally, we should be mindful of falling into the trap of silence. Just because a text does not specifi cally mention women, or portray women as participating in particular aspects of community life does not mean that they were not there. As Schuller states, "many reg ulations, though expressed in the masculine, apply also to women, and in that sense form part of the corpus of texts about women." 40 If we "shift our focus" 41 to include women in the life of the com munity described in the Qumran Scrolls, our picture of that community is radically changed.
To summarize the evidence of the texts: women were present in the community life regulated by the legal prescriptions in the Scrolls. Th is is indicated by the number of regulations pertaining to women, especially in the areas of marriage, sexual conduct, and biological causes of impurity. Th at these 37 P. Davies and J. Taylor, "On the Testimony of Women in 1QSa," DSD 3 (1996): 223-35 (227). 38 Isaksson, Marriage, 57, notes a rabbinic saying that a wife can be heard on sexual matters concerning her husband, e.g. impotence.
39 See Hempel, "Earthly Essene Nucleus," 254-56, who argues that 1QSa I, 6-II, 11a refers to actual, not eschatological, community legislation. She also sug gests that that community legislation emerges from the same social situation as the Damascus Document. 40 Schuller, Th e Dead Sea Scrolls After Fifty Years, 122. 41 To borrow Brooten's phrase, "Early Christian Women", 65.
prescriptions were not simply the gen eral laws in force in Judaism at this time and thus can tell us nothing about this particular community is evidenced by the fact that some of them embrace positions in opposition to other groups within Judaism of the period (e.g. the bans on uncle-niece marriage and polygamy). Th e regulations for community life also indicate the presence of women; in fact, women had particular roles to play in the governance of community life, and could attain special honored positions (e.g. "Mothers"). Finally, although the hierarchy of the community was male-dominated and the viewpoint of the Scrolls androcentric, there is nothing in the Scrolls themselves that indicates that women were deliberately excluded or that this was a male-only community.
Let us now turn to the site of Qumran itself, in the vicinity of which the Scrolls were found. At Qumran's lowest level its excava tor, Roland de Vaux, discovered a small Iron Age II settlement, but the more important settlement was dated to the late Second Temple period. De Vaux distinguished three phases of the Second Temple period settlement: Period Ia, which began c. 135 b.c.e., Period Ib, which was a seamless outgrowth of Period Ia, and Period II. Period II ended when Qumran was destroyed by a Roman legion in 68 c.e. A short period followed during which the site was used as a Roman army camp. 42 Although there have been refi nements made to de Vaux's chronology, and in particular the existence of a separate Period Ia and a long break in the habitation between Periods I and II have been questioned, de Vaux's essential chronology of a settlement existing from the late second century b.c.e. to 68 c.e. still stands. 43 De Vaux's excavations revealed an anomalous site from the Herodian period. In de Vaux's own words, Khirbet Qumran is not a village or a group of houses; it is the establishment of a community. We must be still more precise: this establishment was not designed as a community residence but rather for the carrying on of certain communal activities. Th e number of rooms which could have served as dwellings is restricted as compared with the sites designed for group activities to be pursued . . . there is only a single large kitchen, a single large washing-place, and one stable. Th ere are several workshops and several assembly rooms (10). 42 De Vaux, Archeology, 1-45. 43 See J. Magness, "Th e Archaeology of Qumran," QC 8 (1998): 49-62 (59-60) and "Th e Chronology of the Settlement at Qumran in the Herodian Period," DSD 2 (1995): 58-65. De Vaux found at Qumran evidence for a communal lifestyle, includ ing a common dining hall and a "scriptorium," a room in which he claimed manuscripts were copied. Th ere was also a large cemetery, separated from the buildings by a low wall, which contained approx imately 1200 graves. Th e graves had an unusual orientation, with the corpses buried in a north-south direction, rather than the usual east-west direction. 44 Finally, de Vaux connected the Scrolls found in the eleven caves with the site of Qumran on the basis of the paleographic date of the manuscripts, the date and type of pottery found in the caves and in the ruins, and the proximity of the caves, especially Caves 4-10, to the site of Qumran. 45 Although in recent years there have been many challenges to de Vaux's interpretation of the archaeo logical remains, 46 none of these theories have gained more than a handful of adherents. Th e scholarly consensus still centers on de Vaux's interpretation of Qumran as a site inhabited by a particular group of Jews, pursuing a communal lifestyle, who collected and preserved (and copied at least some of ) the Qumran Scrolls and hid them in the caves before the site was destroyed by the Romans in 68 c.e. 47 With that context in mind we may turn to the evidence for women at the site of Qumran. On the face of it this question is a strange one. Women make up half of the human race, and most archaeological remains are gender neutral; that is, architectural remains such as buildings are used by both sexes, and the same is true for most small fi nds, objects like lamps, coins or cups. Th erefore the evidence for the presence of women at any given archaeological site should be the same as that for men. But Qumran, as stated above, is an anom alous site. First of all, the architectural confi guration of the site does not support the normal features of family, village or city life in the Second Temple period. If women were living at Qumran, they were not living in the usual family arrangements presumed as the norm by the vast majority of Second Temple literature (and supported by archaeological investigations), including the Qumran documents them selves. Further, the archaeological remains (aside from the buildings) indicate that if women were at Qumran, they were there in much smaller numbers than men. Th e evidence for that statement comes from a study of the small fi nds and the excavated graves.
Th e term "small fi nds" refers to objects that were used or owned by individuals. Most of these are "gender neutral"; that is, we can not determine the gender of the user from the object itself (e.g. coins or lamps). However, women used certain special objects in the Second Temple period: combs, mirrors, cosmetic containers, jewelry and objects associated with spinning, such as spindle whorls. 48 A "male-gendered" object would be something used only by men, such as a phylactery case. 49 A survey of the records of the small fi nds at Qumran yields a startling discovery: there is one spindle whorl (found in locus 7, the stratum of which is unrecorded) and four beads. 30 Recall that these fi nds cover a period of almost two hundred years! Further, the caves in which the Scrolls were found yielded three beads and two fragments of a wooden comb. 51 Th is compares, for example, with the Cave of Letters at Nah . al H . ever, inhabited by refugees during the Bar Kokhba Revolt in 132-135 c.e. In this cave there were found balls of linen thread, two mirrors, fi ve spindle whorls, comb fragments, eighteen beads, a cosmetic spoon, a cos metic box and a hairnet. 52 Th e diff erential between these fi nds, com ing from a period of months, and those at Qumran, coming from a period of two hundred years, is striking. However, we must be careful of how we interpret this "small fi nd" evidence; to claim that the lack of female-gendered objects shows that women were not pre sent at Qumran is to make an argument from silence. Th e lack of female-gendered objects does not positively prove that women were absent from Qumran, but it does make their presence more diffi cult to prove. One other possible avenue of positive evidence is the gender of the corpses exhumed in the cemetery. Let us now turn there.
even fi fty-two, including Steckoll's tombs) graves out of 1200 are not a statistically compelling sample. We are left again with an argument from silence: the percentage of women from the exhumed graves from the period of the Qumran settlement is not as large as we would otherwise expect. 61 What conclusions can be drawn from this scanty evidence? I think the argument can be made that the demographic profi le of the Qumran settlement, based on the available evidence, was overwhelmingly male. If women were present there, it was only in small numbers and for short periods of time. Th at is, individual women may have been there long enough to die there, but women as a group were not there in large enough numbers or for a long enough period of time to leave discernible evidence in the archaeological record. Th us the evidence of archaeology seems to be at odds with the textual evidence presented above. I will propose a solution to this problem in the fi nal section.
Sukenik's early proposal, subsequently adopted by Cross, Milik et al., 62 that the community that collected the Qumran Scrolls should be identifi ed with the ancient Jewish sect of the Essenes, became the consensus position in Dead Sea Scrolls scholarship for the following reasons. 1. Th e location of Qumran fi ts with the information of Pliny the Elder, who locates the Essenes "on the west side of the Dead Sea . . ." and to the north of the oasis of Engedi (Nat. Hist. 5.73). 63 2. Several of the theological concepts that Josephus and Philo attribute to the Essenes appear in the Qumran Scrolls, such as determinism and a belief in the afterlife. 3. Essene practices as described by Josephus, Philo and Pliny seem to be refl ected in both the Qumran Scrolls and the archaeological record, e.g. communal property, com mon meals, particular initiation procedures and special purity regu lations. 64 Further, it is clear (a location that seems to fi t the site of Qumran); Josephus and Philo locate them more generally in the towns and vil lages of Judaea. 68 Further, as mentioned in the introduction, Josephus also states that "there exists another order of Essenes who, although in agreement with the others on the way of life, usages, and cus toms, are separated from them on the subject of marriage. Indeed, they believe that people who do not marry cut off a very important part of life, namely the propagation of the species; and all the more so that if everyone adopted the same opinion the race would very quickly disappear" (J.W. 2.160). In other words, some of the Essenes married. Josephus goes on to say that this group of Essenes eschewed intercourse with their pregnant wives, a practice that accords with the legal regulations from the Damascus Document discussed above. Although Josephus presents the "marrying Essenes" almost as an afterthought, his notice may give us the clue we need to reconcile the seeming contradictions of the various sources.
If one removes the word "celibacy" from the discussion concern ing the identifi cation of the Qumran community with the Essenes, then it is possible to suggest that most Essenes married and lived a family life, but that some Essenes avoided marriage primarily for purity reasons. 69 Qimron has proposed that the phrase in the Damascus Document "those who walk in the perfection of holiness," (CD VII, 4-6), describes community members who avoid marriage for purity reasons. 70 Th ese community members are contrasted with ordi nary community members, who pursue marriage: "And if (M)w) they reside in camps in accordance with the rule of the land, and take wives and beget children . . ." (CD VII, 6-7; emphasis mine). Th e adversative clause indicates a demarcation of those described in the previous lines and those described in the following lines; in other words, two groups, one of which married, the other of which did not. It is possible that the latter group included the widowed and/or divorced, as well as those who either chose not chewed marriage for purity reasons. 82 Qumran was a study center for the Essenes, inhabited mostly by males pur suing a rigorous standard of purity and adhering to the Rule of the Community, but the majority of the Essenes lived throughout Judaea, following the regulations of the Damascus Document. Th is thesis allows us to place women back into the frame of Qumran studies, and resolves the question of so-called Essene "celibacy."
